Abstract
In 1995, during a public address to female members of the Church of Jesus Christ of Latter-day Saints, Gordon B. Hinkley, the President, read out aloud The Family: A Proclamation to the World (Church of Jesus Christ of Latter-day Saints, 1995) . Designed to more clearly reveal the Church's stance on marriage, family, and traditional gender roles, this document states that "Mothers are primarily responsible for the nurture of their children" (p. 1). While these words and Hinkley's associated comments did not constitute a direct command to avoid employment, the declaration served to reinforce the Church's existing tradition of strongly encouraging women to stay home to act as full-time caregivers for their children (Hinkley, 1995) .
Although a large number of modern LDS women do work outside of the home, they are counselled by Church leaders on local, national and even global levels to do so only out of financial necessity. The role of the mother in the home and the amount of time spent with the family are held to have consequences in eternal life (Hinkley, 2003; Lee, 1972; Packer, 2004) . Thus, many faithful LDS mothers do indeed revise financial plans, make considerable lifestyle changes, and/or physically move before considering entering, or returning to, the working world (Jurecki-Tiller, 2004 ).
Simultaneously, however, LDS women are encouraged to grow and develop their talents, to gain an education, and, as stipulated in the Church's Doctrine and Covenants, to be "anxiously engaged in a good cause" (Church of Jesus Christ of Latter-day Saints, 1981, p. 105) . For many of these women, their talents and good causes lie outside of the field of motherhood and in professional fields such as law, medicine, academia, or science. While they remain faithful to the teaching and doctrines of the Church, professional women who choose to marry and have children are forced to navigate simultaneously between a religious cultural expectation of stay-at-home motherhood and a desire to participate in society's dominant culture (Chadwick & Garrett, 1998) .
Developed by Pargament and Mahoney (2005) as a model of psychological processing, sanctification is employed when individuals view particular facets of their life as having divine significance. In fact, among working women with Protestant and Catholic beliefs, high levels of sanctification of work have been documented as predictors of positive affect, work satisfaction, and the ability to deal with the subjective component of interrole conflict itself (Hall et al., 2012) . While some research studies have explored the construction of family-friendly careers by limiting hours worked, the use of sanctification and attitudes toward full-time employment among professional women within the Mormon culture has not hitherto been explored (Jackson & Scharman, 2002) .
In light of this, the aim of this paper is to explore the use of sanctification by, and to summarize the complex cultural negotiations of, LDS women who both mother children under the age of 12 and maintain a full-time professional career.
Method: Participants and Procedures
The study (conducted by Curtis Greenfield) on which this paper reports was based on demographic and interview data collected from 16 participants selected in accordance with the prespecified criteria applied, the National Centre for Health Statistics (Mathews & Hamilton, 2009) , and the Pew Research Centre (Cohn, 2009) . To qualify for participation in the study, women had to meet multiple requirements that included being employed in a full-time position outside of the home, having an LDS temple recommend them (as evidence that the participant is highly engaged with her Church community and compliant with the Church's belief system), a single-partner marriage history of at least three years, and one or more children at home who at the time were 12 years of age or younger. All the women who participated in the study self-identified as heterosexual and were not planning to separate or divorce from their current husband. The participants selected were resident in eight states across the contiguous United States and were collectively involved in a range of professional careers including medicine, law, education, science, public relations, finance, and engineering.
Personal interviews were conducted with eight of the 16 participants (based on both the researcher's and the participant's availability), utilizing the following predeveloped set of questions: All the interviews were recorded, transcribed, and then individually coded and thematically analysed by the researcher and two research assistants. Procedurally, the coding and creation of themes was based on Smith and Osborn's (2008) model of interpretative phenomenological analysis, as follows:
1. An unfocused overview of each of the individual transcripts: Readers separately read the text to gain familiarity with the whole, drawing on their own feelings of personal empathy and meaning. 2. Personal interpretations: Readers reviewed each transcript individually and drew out similarities in language and meaning within the individual transcript to create themes. 3. Broad interpretations: Readers reviewed all the transcriptions, drawing parallels between them in respect of language, experiences, and feelings in order to explore consistency of themes.
The research team then met as a group to compare and contrast findings among transcripts. They found that the central themes discovered by each individual researcher closely mirrored one another such that no further breaking down of themes was necessary. To strengthen validity, these themes and the supporting statements excerpted verbatim from the interview transcripts were then presented to the participants who were not interviewed and who collectively acted as an internal peer-review.
Unlike their peers involved in the one-time personal interview, these eight participants, who had access to the database of themes, were allowed up to six weeks to share their thoughts. These participants were also encouraged to respond to one another's posted online comments, with these dialogues being supervised by the researcher. As it turned out, the eight women who participated in this phase of the research shared a rich anonymous dialogue with one another that added both substance and depth to the research findings.
Results
The findings consisted of interpretative analyses of both the demographic data collected and the thematic content that emerged from the transcribed interviews. Summaries of the findings follow.
Demographic Findings
When compared with both the national and the state of Utah averages, notable differences became evident between the study participants and their LDS peers. On average, the study participants first met their husband at 20.6 years of age and were married by the age of 23.8, over two years earlier than the national average age of 26, but almost three years older than the Utah average of 21 years (Cohn, 2009 ).
All the participants had completed a college degree, and over half of them had also successfully completed a graduate degree. The average age at which the participants first gave birth was 28.8 years old, two years after the average age at which they completed their education/job training, and five years later than the average age that a woman first gives birth in the state of Utah (Mathews & Hamilton, 2009 
Thematic Findings
Five major themes were identified in the participants' responses that provide a deeper look into the personal experiences of LDS working mothers: (a) archetype, (b) deficits, (c) conflicting messages, (d) isolation, and (e) coping. Reflecting the experiences of these women, the direct quotations that follow are offered to both illustrate and substantiate each of the themes/ subthemes. These quotations come from either the study participant's personal interview or from the written conversation conducted by the reviewing participants. All the names used to identify the source are fictitious in order both to respect confidentiality and to protect the privacy of the participants. It also needs to be noted that various terms used by these women are specific to the LDS lexicon. Other negative associations with the archetype were also shared by the participants. Outlined below, these stem from four main sources: (a) judgment, (b) guilt, (c) being seen as an enemy, and (d) setting up working mothers for failure.
Judgment. The idea of moving away, even slightly, from the created archetype was acknowledged by the participants as associated for them with fear that they would suffer negative consequences, typically from those who lived in conformity with the subculture's norm. Recalling a personal experience in this regard, This concept of guilt also received attention from the reviewing participants. Several of them commented on how they should not feel guilty for being who they are or for using their talents. Another participant noted that guilt about working was a product of her environment and referenced her experience in a major metropolitan city as different from that of women who live in more rural or suburban areas. Yet another referred to guilt as a general LDS cultural norm rather than as something exclusive to LDS working mothers. After responding to many of the other reviewing participants' thoughts, one woman said: While the message still carries a heavy caveat of eternal accountability if the wrong choice is made, it does move closer to Cathy's hope for public approval from the Church's pulpit.
Failure. The fourth negative association with the archetype was that it functioned to set up working mothers for failure. After she had become pregnant, Holly found that sharing the news became difficult precisely because she planned to continue working. Deficits. Although recognizing that the Church offers much to its community both inside and outside of its actual membership, participants specifically used the term "deficits" to express: (a) the lack of prominent female role models in the Mormon subculture, and (b) the inability within the Church to discuss the role of female career-professionals.
Lack of prominent female role models. Conflicting messages. Perhaps due to the church culture's current inability to accommodate, and hence discuss, the concept of religiously active working mothers, a series of conflicting messages existed for many of the participants. Three messages in particular acted as points of confusion and anger for these women: (a) the inequality of parental expectations, Frances experienced the same phenomenon among her community members in the Church. When asked how her LDS peers respond to her working, Frances exclaimed:
Their reaction is, "I have no idea how you do that." It's not "I can't believe you're working" or "Do you wish you were home with your kids?" Sometimes they say, "Don't you wish you were home with your kids?", but most of the time it's "Oh my goodness, I cannot believe you can do all of that!" Which is funny, because men work full-time and no-one ever says to them "Oh my gosh, I have no idea how you're a dad and work full-time." But with the women it's funny because that is exactly the reaction: "How in the world are you a mom and work full-time?" And I don't know if that's because the idea is the woman is still taking care of the entire household and working full-time, but the man just works full-time. It is perceived that a woman who works full-time is doing twice as much work because [she's] doing the home work and the full-time work.
Like the concept of guilt, the gender-based expectations surrounding parenting received a considerable amount of attention from the reviewers. Nearly every reviewer shared a personal experience or remark. Comments ranged from tasks that stay-at-home mothers engage in that frequently take them away from their children to "non-offensively squash [ing] such expectations as they arise in conversation". Although there was no consensus as to how best to deal with this issue, reviewers noted that this problem was not necessarily exclusive to the LDS subculture and was probably felt by working women in many different communities. 
Schedule limitations associated with working.
Managing the multiple unrelenting tasks associated with work and parenthood is difficult in any cultural system. For LDS women who have careers as well as children, the additional duties associated with Church responsibilities and cultural expectations add further stressors that must also be considered. Several of the participants spoke about the difficulties associated with weekly Family Home Evenings, daily prayer and scripture study, and meal preparation. Participants also often spoke about the strict personal and familial boundaries they have set to prioritize what can and cannot be accomplished. However, given the expectation of perfection discussed previously, many of the study's participants felt as if they were the only ones who did not accomplish everything.
Patty, one of the study's reviewers, contributed an interesting perspective on this issue. While acknowledging her own limitations as a working mother, specifically with regard to balancing home time and work commitments, she reminded the rest of the reviewing panel that "being a stay-at-home mother has limitations too, but we never talk about those".
Despite the participants having acknowledged their limitations, many of them still sought to do more and/ or felt remorseful about not trying harder. Whether this drive to accomplish is in reaction to the Church's perfect female archetype or innate to the characters of the study participants, this constant struggle to achieve provoked a considerable amount of stress. For many of the participants, this stress was related to their work accomplishments and required a certain amount of recovery in the form of downtime. These periods of relaxation generally being spent alone, they tended to result in missing Church activities.
One of the participants captured the essence of the stress/isolation issue. Accepting that the members of her LDS community shared a different definition of success, this participant chose not to attend optional church activities. In reference to this act of purposeful isolation, she stated, Coping. LDS working mothers use multiple methods to make sense of their world. These include having to make constant compromises, acknowledging personal and other limitations, and employing sanctification. Beyond this, the participant's relationship with her husband was pointed to as important in helping her emotionally navigate through her dual responsibilities as a career-professional and LDS mother.
Having to make constant compromises. Many of the professional women recognized that they often had to choose between their responsibilities. When asked how they integrated the roles of motherhood, church and career, most women simply said that they did not. While others, like Holly, were more positive, they nevertheless recognized that 
Implications for Clinical Work and Conclusions
Exploration of the lives and experiences of the 16 participants provided significant evidence that LDS women who maintain a career while also mothering a child/children under the age of 12 differ from their LDS peers both demographically and in terms of their values. The demographic differences include delayed first birth, more extensive and advanced educational attainment, and higher than national-average salaries.
The values-based differences weave throughout five different major themes. The first, Archetype, acknowledges the cultural expectations imposed upon all LDS women. The next two, Deficits and Conflicting Messages, recognize the challenges encountered by career-professional LDS women as they live under the shadow of the Archetype. The fourth, Isolation, reflects the social interaction problems experienced by these women and explores its likely sources. And the fifth, Coping, considers its resolution.
Strongest among these coping styles is sanctification. Like women of other religious traditions, participants in this study noted that their careers provided them with enviable transcendent qualities (Hall et al., 2012) . By viewing themselves in their professional role as nurturers, proselytizers, and users of God-given talents, the participants' decisions to delay marriage and the conception of children, to pursue additional education, or to remain employed after childbirth, became more acceptable.
This study highlighted the primary issues that could affect an LDS professional woman's mental health. Psychotherapists need to be aware of the women's experiences of marginalization within the LDS community, the invisible identity of the professional LDS woman in the dominant culture, and the religious double-bind of being bicultural. This implies that the psychotherapist needs to be sensitive to the issues related to cultural diversity that influence the lives of LDS professional women who are mothers.
There were sufficient similarities among the study participants' experiences to conclude that most LDS women who both maintain a professional career and mother children under the age of 12 will face some degree of marginalization within their own religious community. While the occasional act of discrimination may well be deliberate, the overall experiences of the participants in this study reflected the unintentional microaggressive acts common to those experienced by other minority groups. Sue (2010) defined microaggressions as "brief and commonplace daily verbal, behavioural, and environmental indignities" (p. 5).
The intra-Church microaggressions experienced by the participants were often a consequence of their own disinterest in and/or inability to adhere to the cultural norms outlined in the Archetype.
Workplaces free from the Archetype of the perfect LDS wife and mother can provide solace for the LDS career-professional with children. Yet, for many of these women, manoeuvring through the dominant culture also means carrying the burden of an invisible identity. Similar to the lack of authentic interaction characterizing their relationships with the female members of their religious congregations, the tacit differences in the definition of success and familial priorities often characterize the emotional depth of a workplace relationship. Even so, the LDS career woman may actually feel more at ease in her work community than she does in her own religious subculture.
The participants in this study reported experiencing negative reactions from their Church subculture and mixed reactions from the dominant culture. They both consciously and subconsciously chose to deviate from the LDS cultural norms. By acknowledging their limitations and constantly planning for compromise, the participants navigated between the dominant culture and the LDS subculture with some sense of assurance. As they weave between these conflicting mores, LDS career-professional women with children have become adept in accommodating their personal
In addition, these women demonstrated considerable reliance on their husbands for emotional and social support. While their increased age, social experience, neurological development, and relative maturity at the time of marriage, all factor into this relationship, their husbands' purported propensity to hold more liberal views of working women within the Church acted as both an initial point of attraction and a source of ongoing comfort for the LDS professional woman. By acknowledging the unique cultural demands found in LDS populations, their supports and defences, as well as the very real stigma felt by these bicultural women, clinical psychologists are better positioned to provide effective psychotherapy for LDS women who both maintain a professional career and mother young children. However, to do so it is necessary first to embrace an understanding of spiritual belief systems as more than just a simple moral or philosophical compass, and instead to see them also as very real and viable cultures in and of themselves.
